is regarded as the main proponent of a cosmic Christology, which is often characterised as a politicised theology. However, since the 1980s, another leading Chinese Protestant thinker, the evangelical Wang Weifan, would also articulate a cosmic Christology -not to reconcile the Christian with the communist, as with Ding, but to reconcile Christianity with Chinese religion and philosophy. This paper will show that Wang Weifan's Christology is based on a broader ecumenical conversation but is ultimately part of a Chinese evangelical's attempt to construct a Chinese Christian theology.
Introduction
One of the earliest theological formulations of a 'cosmic Christ' can be traced back to the second- Both of these speeches reflected their respective contexts as their starting points for theology.
For Sittler, the American involvement in nuclear warfare necessitated a reassessment of the global church's responsibility for the natural world. 4 For Devanandan, the early-twentieth century debate around 'fulfilment theology' to address the religious plurality in India 5 needed to be challenged by a new theology of religions that speaks of God's dominion over all of creation -and with it, all religions; missions must therefore take up the call to dialog with other religions. 6 This latter approach would become a significant discussion amongst theologians of South Asia, such as M. M. Thomas from India and D. T. Niles of Ceylon (contemporary Sri Lanka). Despite their differences of contexts and questions, both Sittler and Devanandan found in the cosmic Christ a common solution to their respective problems.
3
While there was growing discussion about the cosmic Christ in Asian ecumenical circles during the 1960s-70s, 7 mainland China was in the midst of the Cultural Revolution 10 Protestantism and Catholicism are treated as two separate religions in China today and maintain their respective legal existences through a number of state-sanctioned organisations. There are, however, a good number of Christian congregations which continue to exist outside of these entities. For Protestantism, the TSPM is the liaison organisation between individual churches and government offices, whereas the CCC is primarily concerned with training leaders and printing Christian literature.
11 Edmond Tang has discussed how the cosmic dimension of God was explored in China as early as the 1920s in the writings of Zhao Zichen (T. C. Chao, As one commentator explains:
The central theological idea focuses on the word sheng ('life'). God is understood as a God of sheng sheng, 'a Life-Birthing God' -the first sheng is used as a verb ('to give birth to') and the second as a noun ('life'). The unceasing generating God is a living and dynamic God who does not only give birth to life, but also sustains and protects it. 20 Creation, therefore, did not end when God rested on the seventh day. From the creation of each new day and new night to the flourishing of human life, God continues to bring order out of chaos. Wang declares this God as One who should be worshipped. But humanity has been deceived and tempted by Satan. He writes:
Therefore the death and resurrection of Christ is for humankind to create a new path and destroy death.
This effort of Christ in humans is to complete God's work of creation.… God is an ever-generating God who creates and sustains life and Christ is an invitation to life through the destruction of death, making life more complete and full. 21 Here we see the echoes of an idea captured in the Chinese phrase tian sheng, ren cheng -Heaven engenders and humanity creates. 22 The The title of his paper comes from the words carved into a marble sign in the place where the angel Gabriel is said to have pronounced good news to the Virgin Mary. The 'here' in the inscription implies the small Galilean town of Nazareth. But for Wang Weifan, the 'here' also refers to the many places and cultures in which the incarnation happens. Though the pre-existent Christ is not bound by space or time, the incarnation is the enfleshment of the logos or the dao 38 in particular cultures and 12 particular contexts. Therefore, Christ's incarnation in Nazareth also speaks of Christianity's incarnation in the Chinese cultural context.
Biographically, he explains this process of incarnation by using the metaphor of his own life.
He was born into a devout Buddhist home and nurtured by traditional Chinese texts and upbringing.
His father died when he was seven and his mother, who considered suicide, chose a life of hardship and raised Wang Weifan during the Second Sino-Japanese War (1937-45). He writes:
[I]t was precisely this mother love with its reflection of Christ which led me three years after her death to a With regards to the second group, the elite, Wang mentions how many intellectuals, from
Chen Duxiu and Lu Xun of the 1920s to the 'cultural Christians' (wenhua jidutu) 42 of his day, have found respect and admiration for Jesus Christ. In contrast to the challenge that has arisen with the peasants, the elites' challenge is to leaders of the Chinese church to raise their own cultural level (wenhua suyang) 43 in order to bring them into the Christian fold.
When the gospel meets these two groups, it is faced with two unique challenges. For the uneducated, the challenge is for the Chinese church to educate them; for the educated, the challenge is for the Chinese church leaders to be better educated. 
Conversant with Ecumenical Conversations
If we briefly return to the earlier ecumenical debates around the cosmic Christology, Wang Weifan shows an awareness of those discussions, though he never directly engages them. While Wang's theology can work towards a concern for the ecology, like with Joseph Sittler, it seems evident that his main concern is the encounter between Christianity and indigenous religious and philosophical 42 In China, the term 'cultural Christian' was first coined in the late 1980s. It refers to academics who were increasingly interested Christianity and Christian theology, but who did not necessarily participate in any local Christian church. For the first major study on this group, see Fredrik Fällman, Salvation and Modernity: Intellectuals and Faith in Contemporary China, rev. ed (Lanham, MD: University Press of America, 2008) . 43 The meaning of wenhua, which is often translated 'culture', carries the connotations of 'high culture' or 'learned culture'. The moral function of 'justification by faith' lies in the way it transforms the search for external righteousness and goodness into internal, spiritual, innate and self-regulating goodness and righteousness that are self-consciously revealed and expressed in concrete acts of goodness and righteousness. To distort or downplay (dan hua) 'justification by faith' as 'emphasizing the opposition between belief and unbelief' is to downplay basic Christian teachings and their moral function. This is something that no pious Christian can accept, and moreover contradicts the Marxist understanding of this teaching. 49 Directed against his colleague's theological formulations, Wang Weifan underscores the importance of 'justification by faith' as a theological hallmark of Protestant and, moreover, evangelical
Christianity.
Yet in China, the term 'evangelicalism' tends towards a sectarian understanding of Christianity and is often understood synonymously with 'fundamentalism' -the result of the North American missionary enterprise of the early 20th century. 
